Again, Aquinas explains that the exemplar principle is appropriated to the Son by reason of wisdom and in relation to creation. 8 Creation can only be understood through a right knowledge of divine persons, namely, that it emerges not by necessity but from the Word prompted by the Love in God. Only on this basis can we 'think rightly concerning the salvation of the human race accomplished by the Incarnate Son, and by the gift of the Holy
This is anticipated at the start of the Prima Pars where Aquinas looks ahead to Christ who, in his humanity, is the way along which we journey to God (tendendi in deum). 10 With the Tertia Pars Prol., Aquinas is now in a position to explore how Jesus Christ not only redeemed us from our sins, but 'showed us in his own person (in seipso demonstravit) the way of truth, whereby we may attain the blessings of eternal life by rising again.' 11 This is expanded when Aquinas offers reasons for the Incarnation being for our good: firstly, 'for the sake of right action, in that he has given us an example in his own life' and, secondly, 'for the sake of a full participation in divinity, in which lies our beatitude and the end of human life, and this is bestowed on us through the humanity of Christ.'
12
The wording here is instructive. The Incarnate Word, as embodying God's goodness in his humanity, is our saviour and teacher. In his own person we find the exemplar of the way to live and develop 'in the image' of Jesus whose life we share through baptism. Clark notes 8 '...the exemplar principle is appropriated to the Son by reason of wisdom and in relation to creation. , in order that, as it is said (Psalm 103:24), "Thou hast made all things in wisdom," it may be understood that God made all things in the beginning--that is, in the Son; according to the word of the Apostle (Colossians 1:16), "In Him"--viz. the Son--"were created all things."' ST 1.46.3 resp. . 9 ST 1.32.1 ad 3.
10 ST 1. 2 prol.
11 ST 3. prol.
12 ST 3. in the metaphysical sense of the word. For Aquinas, faith entails identifying with Jesus as the exemplar, namely, the human person is made to be 'ad imaginem', participating in the divine life through Christ, the Incarnate Word. This movement involves a call to respond to a personal relationship which takes the form of friendship. We trace this thread in Aquinas's use of the Gospels in relation to two articles in the Prima Secundae.
Jesus as our 'Dearest Friend'
The foundation of the New Law, which is primarily 'inscribed in our hearts', is 'specifically and dominantly' found in the grace of the Holy Spirit given to those who believe in Christ.
Such grace comes to us through the Incarnate Word. 14 For Aquinas, the written or external aspects of the Law, as found in the Gospels, for instance, are secondary (though not superfluous). They help dispose the intellect through faith (concerning truth) and the affections (through the ordering of affections) to be fit to receive the grace of the Holy Spirit. This brings us to the key questions: how does Aquinas draw on Jesus' life and his presence in the Church and the sacraments in the Tertia Pars to instruct our minds and foster our desire to walk the Way with 'our wisest and dearest friend'? Further, in Aquinas's treatment, how is
God at 'work in us, without us'? Our focus will be on Jesus in his Passion and as Teacher.
Jesus in his Passion
Amongst the reasons offered for the fittingness of Jesus' Passion for our salvation, the first is that the Passion reveals the depth and scope of God's love and that we are 'thereby stirred to 
Second Personal Perspective, Joint Attention and the Gift of Wisdom
I will briefly outline the 'traditional' presentation of the gifts, with specific focus on the gift of wisdom, and then explore the relevance of studies in Joint Attention to our topic. 54 Pinsent proposes that, for Aquinas, moral perfection grounded in God 'working virtue in us without us' gives an essential role to the gifts (and the beatitudes and fruits of the Spirit). The gifts are perfections disposing a person to be attuned to, and to follow, the divine impulse or instinct of the Holy Spirit. These dispositions surpass all the Aristotelian or divinely infused moral virtues. With the theological virtues as their ultimate foundation, the gifts are not secondary but essential to salvation and, hence, to the moral life in Aquinas. 55 The gifts accompany grace in Baptism and are not for the 'more advanced' in virtue.
Again, it is true that in Christ, just as there are found all the virtues 56 so too are found the seven gifts of the Holy Spirit to 'a pre-eminent degree.' 57 But, as noted earlier, our capacity is such that the Spirit is given 'in moderation.' Given our creaturely status, the effects of sin and our resistances, our share in the divine life is, understandably, imperfect and fragile. The gifts are meant to remedy these influences that can impede our growing into the divine likeness. When Aquinas speaks of the cognitive gifts, namely, those allied to the intellect (wisdom, counsel, understanding and knowledge), he is referring to intellect in terms of practical reason (ratio practica or ratio affectiva). 59 Their specific objects (truth under the aspect of good or value to be pursued) involve evaluation and appreciative knowledge. Aquinas's account of the four cognitive gifts suggests two aspects to their kind of 'knowing.' Through understanding, we are enabled to grasp as true something proposed to us and 'withdraw' from is opposite. In order to 'grasp or 'withdraw' we must be enabled to make the appropriate judgement and that depends on the matter under consideration: for created things, it is the gift of knowledge; for divine things, it is wisdom; for individual actions, it is counsel.
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As Anthony Kelly notes, Aquinas presents 'the gift of grace as saturating every aspect of the cognitive and conative life of faith. The seven gifts are given to enable the graced subject to respond to the movement of the Spirit and to act in a manner that is beyond the human measure.' 61 He goes on to say that ...intelligence must be receptive, waiting, as it were, on the gift from above, in order to know and to act in a way that respects the irruptive and transformative character of the Spirit's action. Each gift is an aspect of transforming grace of the Spirit. Each gift specifies a particular receptivity within Christian consciousness to the Spirit's "suprarational" action. Consequently, the notion of these gifts of the Spirit leads to a 59 The other three appetitive or affective gifts are fear, piety and courage. . The gifts dispose a person to be 'amenable' or readily moveable (disponitur ut efficiatur prompte mobilis) by divine inspiration or instinctus. 63 The objects of both the gifts and the virtues are co-extensive. The difference lies in the manner of operation. With the virtues, a person is moved promptly and easily by her own reason. It is a person-object process, captured in the blend of final and formal causality noted earlier (self-movement in knowing and loving). With the gifts, alternatively, the person is moved by God (the Holy Spirit) with regard to the object of one's attention. As Pinsent sums it up: in the gifts 'Aquinas is describing a triadic person-God-object scenario in which one's stance to the object is "moved" by God, in some sense yet to be understood' 64 (a phrase to be considered later).
Again, unlike the parallel virtues, in none of the gifts do we know or arrive at truth through the process of deliberation. For example, when Aquinas describes the gift of knowledge, he contrasts it with the 'demonstrative reasoning' of the intellectual virtue of knowledge to arrive at sure judgment about the truth. Aquinas proposes that in God 'there is a sure judgment of truth, without any discourse, by simple intuition.' The gift of knowledge is a participated likeness of God's knowledge. Through this gift, one is moved by God to a knowing that is a share in the divine knowledge that is 'absolute and simple.' 65 Again, we find here the triadic person-God-object pattern at work on a particular object that is the focus 62 69 Given that those with autism 'do not easily identify with other persons or appropriate their psychological orientation', they have difficulty using the second-personal pronoun 'you', namely, 'in grasping the grammatical meaning of the second person.' See Pinsent, The Second-person perspective, p. 128, n. 56. In the same work, Pinsent cites research that confirms the phenomenon of 'pronoun reversal', namely, that 'children with autism often refer to themselves as "you" and the person they are speaking with as "I"' (p. 48).
interaction and 'sharing of minds' between God and the person in the setting of a graced relationship and of God working 'in us without us.'
Research has shown that children with autism spectrum disorder are often unable to be 'moved' by the other person such that, from a basic form of affective response, the child can identify with the 'other' and so engage in 'joint attention' of another object or event. Pinsent (and Stump) suggests that such a condition can be seen analogically in terms of a person's 'spiritual autism' -the inability to be 'moved' affectively by the divine other and, hence, share a graced relationship with God. One is moved by the Spirit to taste with the divine taste. Because of our union with Incarnate
Wisdom, that wisdom which is uppermost among the gifts brings a sharing in Christ's 'taste'
for divine things and in his judgment about divine realities.
Further, participation of the graced person in the Word of God Incarnate who is Wisdom together with amenability to be 'moved' by the Spirit has an inescapable Trinitarian dimension.
As noted earlier, Shanley sums up the Christian moral life as a return 'to the Father through the Son and in the Spirit' and continues:
We enter most deeply into the life of the Trinity when charity is crowned with the gift of wisdom resulting in a deep affective affinity (compassio sive connaturalitas) for the things of God as our own, and the resultant ability to judge them aright on that basis (recte judicium propter connaturalitatem).
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In understanding, loving and judging as God does, one grows into the image of God (imago Dei), of the triune God, Dei Trinitatis and, one could rightly add, a person becomes imago Christi.
Finally, the gift of wisdom subverts and relativises our human understandings in that it is a participation in divine Wisdom whose paradigmatic, personal and supreme expression is the cross. It is God's 'wise foolishness' that conquers all 'human prudence' as Paul reminds us writing to the Corinthians and, as noted earlier, the cross gives us an example of virtue.
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Aquinas sees the timing of the Passion as subject to the divine will but within the overarching direction of divine wisdom. 81 
